Each religion has something basic upon which its believers thoroughly rely. To them it is more than merely something ; they say it is the absolute which alone can bring them spiritual peace in this life. There are，however, quite a number of re ligions in this world, each of which claims its own absolute.
Thus there is a plurality of absolutes.
W e have in Japan a saying that even the head of a sardine can be an object of faith. The head of a small fish is poten tially an absolute to those who put their faith in it, although no others will admit its absoluteness. In this sense such an absolute is relative, and in the strict sense of the term a rela tive absolute is not an absolute at all.
The absolute we need must be universal. It must be beyond the limits of time and space. In view of our human nature it must be admitted that we are always biased in constructing ideas or isms with our intellects and in regarding them as absolutes. Such an ism can always be denied by others ; it is never accepted as a universal truth. The absolute we need, therefore，cannot be found in anything created by the intellect.
It must be sought in the uncreated.
There is, however, a different way of approach to and of dependence on the real absolute. A typical example may be found in comparing God and Buddha. God is the Creator and man sees H im through the agency of Jesus Christ. ( Apparently Jesus is not a man, that is, a created being.) In Christianity it is very inappropriate to say, I am G o d ， " or, " I will become
God." In Buddhism, however, quite the contrary to this, the absolute is seen in man, and anyone who has realized the ab solute is called a buddha. Sakyamuni Gotama, a historical person, became the Buddha ( i.e., " the Enlightened One" ) when he attained enlightenment. Even after his becoming the Buddha he still continued to be a human -being. Buddhahood is not an existence outside of man. Those who become buddhas cannot be other than men ; the buddhas are none other than we, our selves. If this is so, then, how can we find buddhahood in ourselves who are full of illusions and sufferings ?
The religious and philosophical quest for the reality of man has been pursued ever since the long history of Buddhism began.
O f the many investigations, what interests me most is to be found in the discussion between a Buddhist bhikkhu ( monk )， Nagasena, and a Greek king, Menander, who lived in the third century B.C. Being asked, vVhat am I ? ， ， Nagasena replied by asking him, pointing to each part of the king's body, " Is your head you r your nose ? your hand ? your heart ? " etc.
The king s answer in each case was in the negative, and in the end he could not find anything in himself of which he could say,1 his is I. m Hinduism, the soil in which Bud dhism originated, they say that the reality of man is atmayi, i.e., the soul. But the Lord Buddha founded his teaching on the negation of the atman, i.e., an-Mm an ( an-atta ) . Buddhism says there is no substance or entity in man that is eternal and in destructible. Even when we say, " 丄 ， in the ordinary sense of Yasuaki Nara the term, the " I ， ， is a mere name，a mere figment of the imagination without anything real to it.
bince we cannot find the reality of man in any substantial form, it must necessarily be sought in the way o f being of man, which, in Buddhism, is explained by using the term, " law of causation." A ll things that exist ( including m a n ) are not created by an absolute being such as God. They are just the concurrence of cause " and of '£ conditions " that enable the cause to become actualized. For example, a grain of rice is the seed, the cause, whereas the various factors wmch help it to grow, such as man's efforts，soil, water，the sun and many other things are collectively termed conditions. Furthermore, there is a fullness of time in the existence of all things. Master Dogen, the founder of the Soto Zen denomination in Japan, says, " I come across a man, a man comes across a man, I
come across myself. This cannot have happened without the iullness of time. Therefore there is nothing that is purely independent and exists by itself. A ll things exist interde pendently.
Suppose I take hold of a finger. This is a very simple act that seems to be of little meaning. Some say that I do it because I will to do it. This is true. But my will alone is not sufficient to make me hold a finger. The finger must be in the condition that permits itself to be held. Life may by said to consist of the complex of all these things which are always working in the dichotomy of subject and object. It may be termed as the " lite of discrimination " and in the life of discrimination there can be nothing absolute.
The absolute is to be sought in what exists prior to, or supports the life of discrimination. A nd tentatively I want to call it the " fact of life." omce there is life, the will works, the intellect functions, we discriminate, we feel, we breathe, our hearts beat.
Yasuaki Nara A ll these physiological phenomena are facts of life which have nothing to do with our will or intention. W e do not breathe because we wish to breathe. Our hearts do not beat as the result of our intention. W e do not feel hungry because of an intention to feel hungry. A nd our wills do not work because we so will. A ll these things function as the inevitable result of the concurrence of causes，conditions, and time. Since there is no discrimination nor interpretation, everything is here because it has to be here. This is tathata, i.e., " such-ness， ， ， " is-ness， ， ，o r " as-it-isness." There is here no name, no value, and no meaning, for which our discrimination is responsible.
The relation between the fact of life and all physiological phenomena may be compared with that of the whole and the parts. Or, we may speak in this way: the former, that is, the whole, is an ocean and the latter are waves, that is, parts, since there is an ocean, waves occur, both being ot the same essence.
Similarly, since there is life, the will, discrimination, the heart, etc.，function, but these are not different things. The waves are all the time moving in action in the ocean, but the ocean as a whole is quiet and calm. In the same way our life as a whole is very perfect and quiet, whereas physiological pheno mena are uninterruptedly working and together they constitute reality. If the stress is put on the latter, the reality of man is seen in the fact 01 the vigorous working of discrimination."
Again, if the life as a whole is considered, it is expressed, as many /Len masters have done and still do, by drawing a circle in the air. Now life is a fa c t; hence it cannot be grasped or defined through the intellect. It can somehow be described. Indeed, It is again called the Non-self ( small self ; mu-ga in Japanese ) because no room is left for self-consciousness or, to use a better expression, the ordinary self which is constructed b), our discrimination. W e must be careful, however, to note that the Non-sell is just a name for the way of being of man. It is not a word that shows the purpose of our practice by insisting on killing the self or self-consciousness. The self is, as we have seen already, the fact of life and can never be annihillated.
" No-mind. " ( mu-snm) is an expression that implies that reality has nothing to do with the working of the mind in the division of subject and object. It is also called the Uncreated ' ， ( mu-i )， meaning that human existence itself is something which is not created by someone nor conceived through the intellect.
The Uncreated is in contrast to the 'しreated " ( u-i) which implies our ordinary life. Now again, if the emphasis is laid on the way of being of reality, i.e., the fact of life, it is called the " Real W ay of Being. Fhere is also another famous desig Yasuaki Nara nation which puts the stress on its way of being. It is Sunyata, i.e., relativity.
The reality of all existence is also expressed by the word, " Buddha Nature." Since the way of being as tathata is common to things as well as to man, it is said that " mountains，rivers, grasses, trees、 i.e., all things including m a n ) possess the Buddha Nature. But the word possess is rather misleading, because the Buddha Nature is not something fixed but is the fact of existence ; it is never possessed by anything. The implication is that all things in existence are manifestations of the Buddha Nature. It is, however, too hasty if we say that a thmg, for instance, a tree, is a buddha. Actually Buddhism went even so far as to say that mountains, rivers, grasses, trees are buddhas, but the phrase means that we, men, see a buddha in all things.
It is not that a tree is objectively a buddha, but that a man who has realised tathata, i.e., who is a buddha, sees a buddha in a tree. The buddha is only seen by a buddha.
The same must be understood in regard to man becoming a buddha. It is often said that we are originally buddhas, and that illusions are sato ri; but we remain, after all, ordinary men unless we realize the truth. Illusions are never at once equal to satori. Only a buddha sees illusions as real, as tathata. In this connection the following admonition of Master Dogen is significant. He once taught some monks as follows : Sakyamuni may be ashamed of ( having uttered such words).
T v\hy ( did all beings become buddhas with him and why as proper in Soto as in Rinzai. In the latter koan is given to a student as a problem which he struggles with and, in a sense, tries to solve although the solution never involves intellectual understanding. It must be noted, however, that reality, i.e., the fact of existence o£ things and man as tathata, is never an object of solution of any kind. The word koan was originally taken from Chinese secular terminology, kd-fu-an-toku ( its Chinese pronunciation is kung-fu-an-tu), which meant a sort of government notice. It is an authorized " p a r a g o n ， ， ，" model， ， ， or " pattern " which was shown by the government and was to be followed by the people. It was in no sense a problem.
It had to wait till the Sung.dynasty when the koan was adopted 一 as a problem by means oj which satori was to be attained.
The meaning of koan in Soto, however, is rather nearer to its original sense. It means something authoritative, or, to state it better, absolute, reality itself. For instance, the Genjo-koan referred to above means that " the fact of existence, here and now, of all existence ( gen jo ) itself is reality ( koan ).
As long as reality is thought of as the fact of existence，it cannot be an object of thinking or seeking. W e are always inclined to create thought or seek something to get some result.
That we cannot help thinking or seeking is inevitable ; it is the fact of life. But they are not in themselves the whole fact of life. How then is it possible to grasp ( see, look into, realize, etc., whatever our provisional selection of words might b e ) reality as a whole from only a part of it ? W hat remains for us here is " becoming the fact of our e x iste n c e ， ， ，w h ic h in fact is the central problem of Zen study.
\ his brings us to Zazen, or better, " Only-Zazen (^hikan-He crys out in joy, " I saw g o d ， ， ， " This is That," etc. Zen is not the direct descendant of Indian mysticism. As Dr. Suzuki rightly pointed out, Zen had its origin in China. Although the sitting posture for Zazen is similar to that of the Yoga practice of Hinduism, the meaning implied is quite different.
W hile doing Zazen, we do not meditate on anything nor create thoughts. A ll physiological phenomena work normally.
Sounds come to the ears, but they are gone at once. W e smell, see, feel a breeze, etc., but these sensations do not remain long.
Even the thinking mind works -a sort of germs of thoughts are all the time appearing like bubbles in a kettle. But they are left as they are without being formed into ideas. Here is no past nor future. The individual is here each moment just as he is.
He is living in the present. Zazen is the act that makes him 丄 now have used the word study，but some explanation had better be added. As is well known，Buddhism ( and Zen) is primarily a teaching on how to live. Therefore the study of Zen is not on the same level as that of studying techniques or science, or drawing，for example. One may be enthusiastic and spend all his time in studying drawing ; yet， however hard he may study from morning till night，his study has nothing to do with all the other aspects of his life，such as washing his face, eating, walking, etc. Contrary to this the purport of Zen study lies in how to lead his whole life， including washing, eating， walking, and drawing, as tathata, i.e., the buddha-life.
In other words，Zen study means how to turn our whole or dinary life to the buddha-life. So when we say that " the reali zation comes after a long course of study," it means not only doing Zazen but leading our whole life by becoming our Real Self.
Our ordinary life，however，is being led under the constant influence of discriminations and the working of discrimination itself is the Buddha Nature. Then how can we live accepting its working as it is and yet getting n a 01 its influences ? Zen study，i.e., Zen life is quite far from the ordinary life， although the place in which both lives are lived is one and the same. He has now become fam iliarized with Zazen and feels " at home " in the buddha-life. Thus, from the viewpoint of our ordinary life, we may say that he has become a buddha, but he may say, from the buddha's standpoint, that not only he but all existences are originally buddhas. Nay, to say such words is superfluous. In living his daily life, he is just leading the life of satori with Zazen in its center, without knowing that it is satori. 一
